Qumran pesher is characterized as contemporizing exegesis of poetic/prophetic biblical texts. Previous research has focused upon pesher exegesis of works which later canonical tradition designates as "Latter Prophets" and of the book of Psalms, the dominant base-texts in pesharim. The current study surveys the use of the Pentateuch in Qumran pesher, examining instances of explicit citation, overt Pentateuchal typology, and implicit interpretive traditions. The most noteworthy attributes that emerge are the prominence of Deuteronomy and a strong reliance upon pre-existing exegetical traditions.
1
1 My working definition of pesher is "a form of biblical interpretation peculiar to Qumran, in which biblical poetic/prophetic texts are applied to postbiblical historical/eschatological settings through various literary techniques in order to substantiate a theological conviction pertaining to divine reward and punishment." See S. L. Berrin, "Qumran Pesharim," in Biblical Interpretation at Qumran (ed. M. Henze; Grand Rapids, Mich.: Eerdmans, 2005), 110-33 at 110. Some scholars oppose the inclusion of Qumran provenance as a defining feature of pesher, pointing to instances of similar types of exegesis in other compositions. Thus, Most of these base-texts are taken from compositions that later canonical traditions designate as "Latter Prophets" or "Greater and Lesser Prophets," as well as from the book of Psalms. 2 The obvious significance of the Prophets and Psalms in the pesharim and related works has overshadowed the influence of the Pentateuch in these compositions, resulting in a gap in pesher research, which this study aims to fill.
It has been observed that the primary areas in which the Qumran scrolls have contributed to biblical studies are in the fields of text criticism, conceptions of canon formation, and biblical interpretation. 3 Although the Pentateuchal references in the pesharim are relevant to all three of these spheres, my focus here is upon biblical interpretation. I will not address issues of text criticism as I have not discerned any distinctive text-critical Stone and E. G. Chazon; STDJ 28; Leiden: Brill, 1998 ], 101-11). Notwithstanding the affinity between passages such as these and Qumran pesher, it remains useful to retain a distinct category, or at least a sub-category, for contemporizing Qumranic exegesis of this sort, particularly that which is marked by the use of the term "pesher" itself. 2 On the view of Psalms as prophecy see especially the colophon to 11QPs a 27:11, which states of David's numerous compositions: "all these he spoke through prophecy which was given to him from before the Most High." See, inter alia, D. characteristics in the Pentateuchal citations of pesharim as a group. 4 I will have only some passing observations to make about matters of canon, including the following preliminary remarks. Although current scholarship tends to shun the words "canon" and "biblical" with respect to scriptural texts during the Second Temple period, it fully recognizes that the Qumran pesharim reflect a particular subordinate stance towards certain compositions that are later incorporated into the Hebrew Bible. Within Qumran studies, there is general agreement that references to Mosaic authorship in Qumran texts are indicative of the special status attributed to those works that we now label Pentateuch. There is less agreement about the significance of designations such as "writings of the prophets" and "David" in 4QMMT. I take these as indications of a proto-canonical attitude on the part of the authors of the Dead Sea Scrolls, and as sufficient justification to continue to use the term "biblical" when referring to texts later incorporated in the Hebrew Bible. Note that this variant is not represented fully accurately in Novakovic's appendix. Also, the list omits a "plus" of ‫בשבת‬ ‫באחד‬ at 4Q252 1:4, as compared to MT Gen 7:11. Note also that in the record of variants in PTSDSSP 6B, there is a typographical error in n. 19, of ‫המשים‬ for ‫.חמשים‬ 5 Cf. E. Ulrich, "The Qumran Biblical Scrolls," in Lim, The Dead Sea Scrolls in Their Historical Context, 67-87 at 85. Ulrich has been a prominent advocate for caution regarding anachronistic use of the term "canon." Nonetheless, he finds "unambiguous" evidence that by the end of the Second Temple era, there was "a For this survey of the use of the Pentateuch in Qumran pesher, I have adopted the categories of Explicit Citations, Overt Typologies, and Implicit Interpretive Traditions. In the first section of this article, I catalogue the instances of explicit citation of the Pentateuch in "thematic pesharim," and observe that the selected texts tend to be poetic passages that are associated with eschatological prediction in exegetical sources outside the Qumran corpus. In the second section, we survey the re-application of proper names found in the Pentateuch to historical entities, especially groups, and the typological re-use of Pentateuchal references to designated time periods, in pesher compositions. The final section presents a sample of cases in which language from Torah has influenced the derivation and expression of pesher interpretations. The influence of Deuteronomy stands out in these implicit interpretations, reflecting the extent to which the Community viewed canon-in-process, but not a canon-i.e. a collection of Sacred Scriptures largely but not completely acknowledged and agreed upon. [There was] certainly full agreement both on the fact that the Torah was canonical in the sense of norma normans, and on the five books that constitute the Torah; [and] virtually complete agreement by all except the Samaritans and possibly the Sadducees that the prophets was a collection of Sacred Scriptures, though the specific contents of the collection were not fixed." For the attribution of Pentateuchal texts and teachings to Moses, see e.g. CD 5:8 ("and Moses said" introduces a citation of Lev 18:13); CD 8:14-15 ("Moses said" introduces paraphrase of Deut 7:8; 9:5); 1QM 10:6 ("for this is what you said by Moses' hand" introduces a citation of Num 10:9). Cf itself as embodying the faithful penitents depicted by the Deuteronomist as meriting divine restoration.
Explicit Citation: Thematic pesharim
Explicit citation of a biblical text is easily recognized by the use of technical formulas, such as "as it is written." 6 As noted above, the primary base-texts in Qumran pesher are from prophetic works and Psalms. The main subject of this study will be the pesher compositions, rather than instances of "isolated pesher" in other compositions. 7 Of the 15 extant continuous pesharim from Qumran, five are commentaries upon Isaiah, seven on books of the Minor Prophets, and three on the Psalms. 8 In the compositions that have 7 I have limited the current investigation to compositions that employ the term "pesher," and focus upon those that can be considered pesharim. I thus do not engage in depth with the contemporizing identifying interpretations that D. Dimant has termed "isolated pesharim" embedded in non-pesher compositions, which do not include the term "pesher." See Dimant, "Pesharim," ABD 5.244-51 at 248. I am currently working on a separate study on the use of the Pentateuch in cases of isolated occurrences of the term "pesher" in non-pesher compositions from Qumran, in which I suggest that the use of the term in 4Q252 is related to the use of the expression ‫על‬ ‫פשר‬ to designate historical periodization in 4Q180-181 (Pesher on the Periods) and in 4Q464 (Exposition on the Patriarchs), and to the use of the term ‫פתר‬ in the Damascus Document ( been termed thematic pesharim, the Psalms and prophetic works again feature prominently, but we also find some citations and exegesis of verses from the Pentateuch. Thus, explicit references to Pentateuchal verses are absent from the extant continuous pesharim and they are found sparingly in the thematic pesharim. In the thematic pesharim, we find explicit citations of Pentateuchal verses in 4Q174 (Florilegium) and 11Q13 (Melchizedek) and possibly 4Q177 (Catena A).
The textual evidence consists of (1) base or framing texts, and (2) subsidiary supporting citations.
Base or Framing Texts
Some scholars have suggested that the selection of the base-texts, or framing texts, of both 4Q174 and 11Q13, is relevant to the issue of canon formation. 4Q174 is comprised of three main sections. 10 In the current reconstruction of the text, the central biblical passages in each section are, may reflect remnants of continuous pesharim on Malachi. The siglum 4QUnidentified Pesharim Fragments (4Q172) was assigned to a group of fourteen fragments, some of which have now been associated with known pesher manuscripts, while others may represent otherwise lost pesher compositions. Objections to the practice of distinguishing between "continuous" and "thematic" pesharim are well-taken, but the categories remain useful for our purposes. See Leiden: Brill, 2006) . 12 Some indication of which compositions were considered prophetic works at Qumran may be obtained from citation formulas that identify the author of the quoted work as a prophet. E.g. "as is written in the words of Isaiah the son of Amos the prophet" (CD 7:10), "which is written at the hand of Zechariah the prophet" (CD B 19:7), "a]s is written in the book of Daniel the prophet" (4Q174 1-2 i 16). Cf. the convenient list of citation formulas in J. A. Fitzmyer, To Advance the Gospel: New Testament studies (2d ed.; Grand Rapids, Mich.: Eerdmans, 1998). Less straightforward is the assessment of the significance of formulas which do not refer to writing: "This is the word that Jeremiah spoke to Baruch" (CD 4:13), "about whom Levi son of Jacob spoke" (CD 4:15); or citations that are not attributed by name: "as he said," introducing Amos 5:26-27 in CD A 7:14-17. It may safely be concluded that the Twelve Minor Prophets was considered a work "of the prophets," in light of the citation formulas and the fact that the individual compositions were already combined in scrolls from Qumran (4QXII a,b,c,e,g and possibly 4QXII f ). Cf. R. E. Fuller, DJD 15:221-318.
neither the author of the record of the oracle nor its direct recipient, since God spoke this to David not directly but via Nathan. The author of the composition seems more interested in the fact that the cited verse was communicated to a figure in antiquity as prophecy about the future, than in the nature of the work in which the prophecy was recorded. The selection of base-texts in 4Q174 could be taken as indicating an attempt to represent a range of types of authoritative scriptural compositions, but its significance should probably not be pushed beyond that. As noted by Miller, the base-texts in 11Q13 are also from Torah (Lev 25:13, Deut 15:2), the Prophets (Isa 52:7), and Psalms (Pss 82:1-2; 7:8-9). 13 11Q13 is thus similar to 4Q174 in that it cites from texts "across the canon." 14 It differs, however, in that the selections from Torah are not themselves poetic/prophetic, but are legal texts instead.
The Pentateuchal base-text in 4Q174 is Deut 33, Moses' poetic blessings of the tribes of Israel prior to his death. This naturally lends itself to historicizing eschatological interpretation. 15 In 11Q13, the main Pentateuchal text is Lev 25, supplemented by Deut 15:2. 16 11Q13 utilizes bib lical verses concerning jubilees and a technical financial concept of redemption, to construct a depiction of the figure of Melchizedek as a heavenly being who will serve as the redeemer ‫)גואל(‬ for the righteous in a future designated era. The author relies upon a pre-existing interpretive tradition that takes the final chapters of Leviticus in an eschatological sense, relating the legal institutions in ch. 25 to the covenant curses and blessings in ch. 26. 17 Bergsma, The Jubilee from Leviticus to Qumran, 263, points out that 4Q463 seems to read the final chapters of Leviticus in an eschatological manner, with reference to the jubilee year and to a struggle with Belial. Cf. M. S. Smith, specifically, it is through the implicit mediation of Isa 61:1-2 that the Pentateuchal jubilee laws can function as biblical precedents for eschatological predictions. 18 Thus, it has been observed that although neither Lev 25:10 nor Isa 61:1-2 is explicitly cited in 11Q13, the rare word ‫דרור‬ in 11Q13 2:6 originates from these verses. Similarly, ‫שבויים‬ in 11Q13 2:4 derives from Isa 61:1;
19 ‫רצון‬ ‫שנת‬ in 2:9 derives from Isa 61:2; 20 ‫נקם‬ in 2:13 reflects Isa 61:2; the restoration of ‫הרו]ח‬ ‫משיח‬ in 2:18 reflects Isa 61:1.
A word about the use of the term "pesher" is in order at this juncture.
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One of our criteria for defining pesher compositions is the use of the word 19 There may also be wordplay with this root in the verb ‫ישיבמה‬ in line 6, as suggested by VanderKam, "Sabbatical Chronologies," 171. 20 In my opinion, the elevation of this term in Isa 61 itself derives from the unusual uses of the root ‫רצה‬ in Lev 26:34 ‫,)והרצת(‬ and 26:41, 43 ‫עונם(‬ ‫את‬ ‫.)ירצו‬ In addition to the shared terms adopted by 11Q13, we also find an echo of the key terms ‫קומ‬ and ‫שממ‬ from Lev 26 in Isa 61:4 ‫יקוממו‬ ‫ראשנים‬ ‫.שממות‬ 21 The extant citations from Deuteronomy in 4Q174 seem to lack not only "pesher" in formulas associated with explicit citations. However, these compositions do not use the term in every instance of interpretation. At times, alternative formulas are employed, such as simple pronominal identifications in continuous pesharim (e.g. "they are the Kittim"). It has been observed that a form of the word "pesher" appears in 4Q174 only in the comments to Psalms, but is not found in the comments to 2 Sam 7, or to Deuteronomy. 22 In 4Q177 the word is preserved twice, once following a citation of Ps 13:2-3 (4Q177 10-11 9), and once where the lemma is unclear, but may be Ps 17:1 (4Q177 1-4 6). It is also plausibly restored in line 14, introducing a comment upon a reference to Ezekiel, probably a modified citation of Ezek 25:8b. There are two preserved occurrences of the word "pesher" in 11Q13, and these follow citations of Psalms (Ps 7:8b-9a in 11Q13 2:12) and Isaiah (Isa 52:7 in line 17). 23 The term has been restored in line 4, following the quote from Deuteronomy. If the restoration is accurate, as seems likely, this would be one of only two extant occurrences, along with 4Q252 (Commentary on Genesis A), in which a formula including the word "pesher" is used for an explicit Pentateuchal pesher formulas, but also introductory formulas. However, this is best understood as a simple stylistic consequence of the fact that the three citations themselves begin with the phrase "And of [x] he said." That is, "And of Levi he said," restored in 6-7 3; "Benjamin" restored in 8 3. And, in frags. 9-10 line 3, "And of Gad he sa[id . . .]." Contrast "as it is written in the book of [Moses]," introducing Exod 15:17-18, in frags. 1-2, 21 ll. 2-3. In 11Q13, citation formulas do precede the Pentateuchal quotations of Lev 25:13 in 2:2 and Lev 25:9 in 2:25, and a formula is restored prior to the citation of Deut 15:2 in 2:2-4. 22 The word is clearly absent from the commentary to Samuel; the section on Deuteronomy is not sufficiently preserved to determine with certainty whether the formula is absent. 23 In 11Q13 2:12, the formula immediately follows the citation of Ps 82:2 in 2:11, but this is actually part of a compound citation, beginning with Ps 82:1 in line 10, and interrupted by Ps 7:8b-9a in 2:10-11. In 2:17, the formula follows the citation of Isa 52:7 in 2:16. The latter identifies elements in the citation "'the mountain[s' are] the prophet[s] . . . and 'the messenger' i[s . . ."; but the former seems to address the subject matter of the compound citation as a whole: "its interpretation concerns Belial and concerns the spirits of his lot . . . And Melchizedek will exercise the veng[ea]nce." 11Q13 2:15 reads "It (is) the day of [peace" without a clear referent; presumably, this refers to the day on which Melchizedek will preside and judge. It is possible that a citation of Isa 61 preceded the quotations from Leviticus and Deuteronomy.
citation. 24 The distribution of the term "pesher" in the Qumran pesharim may reflect some canonical perspective, such that, consciously or unconsciously, pesherists tended to restrict the use of the term to citations from prophets and Psalms."
25 Among the "isolated pesharim" identified in nonpesher compositions by Dimant, specifically in CD and 1QS, only the interpretation of Isa 24:17 at CD 4:13-19 contains the word pesher (specifically, ‫פשרו‬ in l. 14). The word is not found in the pesher-like interpretations of Pentateuchal texts found in this document, at CD 6:3-11; CD A 7:10-21; CD A 8:8-12 and its parallel CD B 19:21-24. This observation can not be given too much weight, however, since the word is also absent in the pesher-like interpretations of citations of prophetic texts in CD. 25 In considering the absence of the term pesher in the comments to 2 Samuel, Brooke describes Nathan's oracle as "no different than the sayings of Habakkuk and Nahum" ("Thematic Commentaries," 147). It may be relevant, however, that this prophecy appears in a book of the Bible that we would label as historical narrative rather than prophecy. As noted above, the introductory formula for the oracle in the pesher does not name Nathan, but rather states "and that which He said to David. In the other cases of explicit citation of the Pentateuch in CD, the quotations are for purposes other than pesher-like identifying interpretation; thus, for example, legal proof-texts such as CD 5:2 (introduced by "of the prince it is written"), 5:8 ("Moses said").
Subsidiary Citations
In addition to the use of biblical verses as base-texts, the thematic pesharim also feature subsidiary citations, included within interpretive comments. As we would expect, most secondary citations are from books of the prophets, but there are some explicit quotations of Pentateuchal verses too. 27 Again, reliance upon interpretive traditions is evident in the selection of these secondary proof-texts. As we have noted, 11Q13 cites Deut 15:2 in its interpretation of Lev 25:13. This usage depends upon an exegetical leap, identifying the year of release in Deut 15 with the sabbatical cycles in Leviticus.
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4Q174 includes an explicit citation of Exod 15:17-18 within its interpretation of 2 Sam 7:10-11. The quotation reads "The sanctuary], Lord, which Your hands have fashioned. The Lord will reign forever and ever. It is introduced with the formula, "as it is written in the Book of [Moses]" (4Q174 1-2 3). This verse, from the Song of the Sea, is clearly poetic, and thus appropriately viewed as prophetic. It is cited in order to bolster the assertion that the Temple that will be rebuilt in fulfillment of 2 Samuel will 27 In 4Q174, the citations of the prophets include Isa 8:11, 65:22-23; Ezek 37:23/ 44:10; Amos 9:11. There is also a citation of Dan 11:32 [/12:10]. In another thematic pesher, 4Q177, the extant citations are primarily from Psalms. In this work, as in 4Q174, the word "pesher" only appears in formulas for Psalms citations (at 4Q177 1-4 6, following a citation of Ps 17:1a, and at 10-11 9, following Ps 13:5a), though other subsidiary biblical sources are cited throughout the comments upon the framing base-texts. The base-texts are Pss 6, 11, 12, 13, 16, and 17. In most cases, it is the initial verses of the psalm that are cited, similar to the situation for the citations from Pss 1 and 2 in 4Q174. In Steudel's reconstruction, the sequence of the base-texts follows the familiar order of Psalms, other than Ps 6 which appears out of order in col. 11. Ps 11:1-2 (at 4Q177 I 7-9); Ps 12:1 (at I 12); Ps 13: 2-3 (at II 8-9); Ps 16:3; Ps 17:1 (at III 4); Ps 6:2-5 (at IV 7-8). The extant text includes citations of Isa 22:13, 32:7, 35:10 (=51:11), 37:30; Jer 18:18, Hos 5:8, Nah 2:11, Zech 3:9; and Ezek 25:8 (in a form variant to MT, but similar to LXX, in containing the word "Israel" as well as "Judah").
28 I view this citation as "supplementary," since it follows immediately upon the citation of Lev 25:13; if the current manner of restoring the identification formula is correct, then it might be considered a base-text instead, or as well, since the term "pesher" is used in its identification. It is also possible that the pesher formula may be applied to both citations as a unit, or might refer back to the citation of Lev 25: 13. be an eternal Temple established by God. 29 Although I have not found evidence of extensive exegetical traditions for this verse in early Jewish writings, there is early evidence for the belief that God would personally rebuild the eschatological Temple. 30 The citation of Exodus in 4Q174 is immediately followed by a paraphrase of Deut 23:3-4, regarding the exclusivity of Temple precincts (underlined in the following citation of 4Q177 1-2 3-4): 29 The mention of divine kingship is also relevant. The subject of Nathan's oracle is the firm establishment of two houses: the Davidic dynasty, and the Temple. The verse in Exodus is employed to affirm divine rule and the permanence of the divinely built Temple anticipated by the author. Cf. Brooke, Exegesis, 178-79. The affirmation of Davidic leadership is also found in the text, with respect to the eschatological leader, the "Shoot of David" who will arise in the end of days, along with the Interpreter of the Torah, "to save Israel." 30 The most similar exegetical use of Exod 15:17 to that in 4Q174 can be found in Midrash Vayosha: "When Moses saw God's love for Israel, he said before him, 'Master of the Universe, "bring them and plant them" and that planting will be a planting that will not be uprooted forever, and bring Jerusalem down from heaven and do not destroy her forever, and gather in the exiles of Israel into her midst and they will dwell there securely.' Therefore it is said, 'You will bring them in and plant them in the mountain of your inheritance, in the place you made for your residence [ev] er; it shall appear over it perpetually. And strangers shall lay it waste no more, as they formerly laid waste the sanctua[ry of I]srael because of their sin. And he has commanded a sanctuary of human(s) to be built for him, so that they may offer incense in it to him, before him, works of Torah. This is not precisely an explicit biblical citation inasmuch as it is neither preceded nor followed by a standard citation formula. It is, however, preceded by an identifying phrase with the relative particle ‫אשר‬ ("this is the house which" [l. 3]), which recapitulates the beginning of the formula preceding the citation of Exodus ("This is the house which [he will build] for [him] in the latter days, as it is written in the book of [Moses]"). Just as 11Q13 relied upon eschatological interpretive traditions in its use of Pentateuchal verses about the laws of jubilees, 4Q174 reflects established exegetical traditions in its employment of a Pentateuchal law about the Temple for an eschatological interpretation. The precise nature of the relevant traditions and the function of the citation of Deuteronomy are the subjects of some debate. Along with George Brooke, I take the citation as a vehicle for emphasizing both the exclusive nature of the future sanctuary and its inviolability. 31 This exclusivity seems to be the subject of this pesher 31 Exegesis at Qumran, 178-94. This same double exegesis of Deut 23:2-4 has been attributed to 4QMMT by E. Qimron (B 39-41 in DJD 10:158-59). Bernstein suggests that it might be more appropriate to understand the text as reflecting a single interpretation, pertaining to marriage alone ("Employment and Interpretation," 38). Brooke observes a three-fold description of the eschatological Temple as exclusive, inviolable, and a sanctuary of righteous men. The context is too fragmentary to offer any certain information beyond the identification of the biblical source. However, the juxtaposition with "the holy ones" may point to a concern with matters pertaining to inclusion and exclusion on the basis of physical deformities. A number of Qumran texts indicate that certain limitations upon disabled individuals were prompted by concern for maintaining appropriate levels of holiness in the presence of angels. This example may be added to those adduced by Anke Dorman in her recent monograph.
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In sum, 4Q174 includes a series of citations from Deut 33 that function as base-text for pesher-type interpretation, but without the word "pesher"; it includes a subsidiary citation from Exod 15 preceded by an There may also be a wordplay in operation in this pesher, between ‫חלי‬ illness and ‫חלל‬ defilement; Lev 21:23 states that disabled and deformed priests cannot enter the sanctuary so as to avoid defiling the sancta ‫מקדשי(‬ ‫את‬ ‫יחלל‬ ‫.)לא‬ 4Q177 may be stating that God will remove unworthy individuals from the Community so that they do not defile his holy ones. However, this understanding of the function of the citation is not certain. The verse in its original context refers to the removal of sickness, and that is likely to be the meaning in the pesher as well. In fact, because of the fragmentary state of the initial lines of col. iii, it is not even clear that the words "from you all sickness" are part of an explicit citation; ‫יאמר"‬ ‫"אשר‬ could possibly be referring to the preceding words "praises of glory," rather than introducing a subsequent phrase, although the collocation of ‫שבח‬ and ‫אמר‬ would not be characteristic of the Hebrew of this period.
identifying formula and citation formula, but without the word "pesher"; and it includes a paraphrase of verses from a legal context in Deut 23, preceded by an abbreviated identifying formula which seems to flag the biblical reference as a legal prooftext. 11Q13 cites from Lev 25:9 and 13 and Deut 15:2, with citation formulas, and probably contains the word pesher in one of its identifying formulas. It also exhibits dependence upon Lev 25:10, though the verse does not appear in the extant text.
In each of these cases, there is evidence of independent exegetical traditions associating the Pentateuchal passages with eschatological events. The poetic last blessings of Moses and the Song of the Sea lend themselves most obviously to pesher interpretation. The laws of jubilee years were already re-framed eschatologically within the Hebrew Bible, in Isa 61, which has left its mark on 11Q13. We have discerned a possibly broad exegetical tradition in the citations of Deuteronomy in 4Q174 and 4Q177 as pertaining to the exclusiveness of the Temple and eschatological community.
These observations about pesher interpretations of Pentateuchal texts in the thematic pesharim point to similarities with characteristics of the Pentateuchal citations in the "isolated pesharim" in CD: CD 6:3-11 (on Num 21:18 along with Isa 54:16); CD A 7:10-21 (on Num 24:7 with Isa 7:17 and Amos 9:11); CD A 8:8-12, CD B 19:21-24 (on Deut 32:33). As Dimant has noted, in all three of these instances of pesher-like interpretation of Pentateuchal texts in CD, the quoted texts are "ancient songs," and as such were considered prophetic. 33 In two of the cases, the interpretation in CD may clearly be shown to reflect wider exegetical traditions associated with the verse. 34 In two of the three cases, as in the citation of Leviticus in 11Q13, and similarly to the citation of Exodus in 4Q174, the interpretation of the Pentateuchal verse is part of a composite exegesis that also employs text from a prophetic book.
From the extant data, we may thus observe the following tendencies among pesher interpretations of Pentateuch in thematic pesharim and in isolated pesharim: the citations tend to be poetic texts; the term pesher is generally absent; the passages tend to involve composite interpretation with a text from a prophetic work; and the interpretations tend to reflect broader exegetical traditions.
Overt Typologies
Dependence upon exegetical traditions is also evident in the typological employment of Pentateuchal terminology in the pesharim. By "overt typologies" I refer to the adoption and adaptation of biblical language, particularly epithets, for polemical sectarian purposes. A notable characteristic of Qumran pesher is the use of sobriquets, biblically derived epithets to refer to contemporary figures. The influence of the Pentateuch is especially prominent in sobriquets involving proper names, and is also evident in the designation of periods of time. One of the most significant terms in pesher is the phrase ‫הימים‬ ‫,אחרית‬ which appears frequently in the pesharim, often as part of the identifying pesher formula. 36 The term is found in the Pentateuch in Gen 49:1; Num 24:14; Deut 4:30 and 31:29. As noted above, Gen 49 and Num 24 were considered prophetic/eschatological in early exegetical sources. The seminal study of the meaning of ‫הימים‬ ‫אחרית‬ in the Qumran corpus is that of Annette Steudel. 37 She demonstrates that the term is variously used in the scrolls to reflect times past, present, and future from the perspective of the author. She concludes that the idiom designates "a limited period of time, that is the last of [the] series of divinely pre-planned periods into which history is divided . . . [the] last period of time directly before the time of salvation." Although there is no consensus regarding the meaning(s) of the term in the Hebrew Bible, it is clear that during the Second Temple era, the idiom came to connote the final era leading up to Divine Judgment and salvation of the Elect, which, for the Qumran Community, meant their own time.
Another appropriation of a Pentateuchal time-span is the "40 year" period mentioned in 4Q171 (4QpPs a ) 1-2 ii 7-8. 38 The forty years of Israelite wandering in the desert between the Exodus and the arrival into the Land of Israel (Num 14:33-34) served as a model for the Community's perception of a forty-year era of punishment immediately preceding the final salvation. city in Deut 13:13-19 in commenting upon the fate of Sodom and Gomorrah (Gen 19). Cf. G. J. Brooke, DJD 22:202-3. 36 Cf. the list of "Formulae containing the Phrase ‫הימים‬ ‫",אחרית‬ in Elledge, "Appendix," 376. 37 A. Steudel, ‫הימים"‬ ‫אחרית‬ in the Texts from Qumran," RevQ 16/62 (1993): 225-46. Note, however, Talmon's objections to the tendency among Qumran scholars to view the term as eschatological in every instance, rather than "realhistorical," in "The Signification of ‫אחרית‬ and ‫הימים‬ ‫אחרית‬ in the Hebrew Bible," in Paul et al., Emanuel, 795-810. Talmon points to 4Q252, which seems to locate Saul in the latter days relative to Moses. 4QMMT may also be understood as regarding events of the monarchic period as "latter day" fulfillments of biblical predictions (MMT C 20-26. Cf. Berthelot, "4QMMT et la question," 3-5).
38 "A little while ‫מעט(‬ ‫)ועוד‬ and the wicked will be no more. vac I will stare at his place and he will no longer be there." This is also the number given in CD 20:13-15 for the period of divine Wrath: "And from the day of the gathering in of the unique teacher until the end of all the men of war who turned back with the man of lies, there shall be about forty years." In the historical overview in CD 3:6-9, the basis for this typology is made clear-the disobedience of the generation of the wilderness incurred divine wrath, and led to the excision (karet) of the male population. A typological adaptation of the forty-year sojourn may already be evident in Ezek 4:6 and 20:32-39. 39 We have already noted the re-casting of jubilee years in 11Q13, the exegetical tradition that transformed the practical laws of Lev 25 into a schematization culminating in eschatological liberation. Gary Anderson has shown how the development of this tradition reflects conceptual-linguistic associations of sin with debt. 40 It is likely that such a conception also underlies the use of phrases referring to a time of "visitation": ‫פקדת‬ ‫עת‬ ‫הארץ‬ in 4Q162 (4QpIsa b ) 2:2 and 4Q166 (4QpHos a ) 1:10 ‫הפקודה‬ ‫.דור‬
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The expression probably derives from Lev 18:25, ‫עונה‬ ‫ואפקד‬ ‫הארץ‬ ‫ותטמא‬ ‫ישביה‬ ‫את‬ ‫הארץ‬ ‫ותקא‬ ‫.עליה‬
People
The pesharim frequently employ biblically-derived sobriquets for contemporary individuals and groups, representing the Community itself and their opponents. These epithets are not specific to the pesharim, but are also found in other sectarian Qumran texts. In fact, the use of these sobriquets is a key identifying marker of sectarian compositions at Qumran.
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Many of these epithets rely upon wordplay and complex exegesis, frequently of more than one verse in the prophetic corpus. This is the case, for example, for the terms Teacher of Righteousness, Spouter of Lies, Lion of Wrath, and Seekers-after-Smooth-Things ‫החלקות(‬ ‫.)דורשי‬
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Epithets rooted in the Pentateuch tend to be somewhat more basic, though they still evince sectarian re-workings of existing interpretive traditions. The term "Judah" may sometimes refer to the Community and sometimes to their opponents. In either case, though, Judah represents contemporary Jewry, as follows logically from the Pentateuch. The reason for the variable referents is that, although the Community recognized the Jewish identity of the Jerusalem establishment, and of the general population of Judea, it viewed itself as the true representative of Judaism. 44 "Ephraim" is generally understood to refer to the Pharisaic opponents of the Community. It is possible that wordplay contributed to this identification, but the basic rationale is the rejection of the Northern tribes of Israel, as represented by Ephraim, in the Hebrew Bible. Elsewhere, I have suggested that this may be an appropriation of anti-Samaritan polemic. 45 The reference to "Manasseh" in 4Q169 (4QpNah) is generally understood as referring to the Sadducees and/or the supporters of Aristobulus II against Hyrcanus II in the civil war in the middle of the 1st c. B.C.E. 46 The basis for this epithet seems to be the pairing of Ephraim and Manasseh in the Hebrew Bible. The pairing of Egypt and Assyria in Nah 3 called for an identification of Egypt that would accommodate the corresponding identification of Assyria as Ephraim. 47 Another important epithet rooted in the Pentateuch is "Kittim." The precise identification of the Kittim in the Dead Sea Scrolls has been the subject of much debate. It seems that the term variously refers to Seleucids or Romans. In any case, the typological function of the epithet, to designate currently powerful Gentile opponents, derives from Balaam's oracle in Num 24:24 "Ships come from the quarter of the Kittim; they subject Ashur, subject Eber. They, too shall perish." 48 A somewhat more complicated epithet is the "House of Peleg" found in CD and in 4Q169. The referent for this term is uncertain, and it is not even clear whether it is of positive, negative, or variable valence. It is clear that it derives from Gen 10:25 (cf. Jub. 8:8), in which the figure Peleg is named for the dispersion of humanity subsequent to the episode of the Tower of Babel. Most likely, the epithet "House of Peleg" describes defectors from the Qumran community, adapting a name that is associated in the Pentateuch with a group that failed to build a city. 49 To summarise, we have seen that the Qumran pesharim adopt a number of biblical Pentateuchal phrases as technical terms for use towards the authors' sectarian agenda, especially temporal terminology and proper names. The term ‫הימים‬ ‫אחרית‬ at Qumran does not only mean latter days, or even simply the last days, but refers specifically to the community's own experience within history's final era. The forty years of punishment in the wilderness of Sinai is taken as a paradigm for a forty year period of judgment in their time. The reckoning of jubilees is no longer a legal calendrical matter, but a cosmic historical enterprise in anticipation of the final judgment, which is perceived as a time of "visitation" or "payback," to be followed by ultimate salvation of the righteous. Similarly, the term Kittim is adapted to refer typologically to the reigning power. We further noted that names of individuals found in the Pentateuch function as epithets for communities in the pesharim-thus, Judah, Ephraim, Manasseh, and Peleg.
Before closing our discussion of epithets in the pesharim, I would like to mention one quasi-typological use of Pentateuchal language and one nontypological adaptation of a Pentateuchal proper name in pesher. 4Q161 5-6 3 uses the title "Prince of the Congregation" to designate an eschatological military leader, who will arise in fulfillment of Balaam's oracle in Num 24:17. The source is identified explicitly in CD A 7:14-21. 50 References to the Prince of the Congregation do not exactly re-appropriate a biblical title, so much as they supply a contemporary referent to fill the position predicted by Balaam.
In a similar manner, the references to the "heads of the tribes of Israel" and to an eschatological 12-member council in 4Q164 (4QpIsa d ), present an idealized image of Israel rooted in the Pentateuch. The image is further developed by means of a symbolic representation of the Urim and Thummim. 51 Finally, the function of the figure of Melchizedek in 11Q13 bears separate mention. The use of the name Melchizedek is not merely a symbolic 50 "'A star shall come forth out of Jacob and a scepter shall rise out of Israel.' The sceptre is the Prince of the whole congregation and when he comes 'he shall smite all the children of Seth.'" Cf. 1QSb 5:20-21, 27; 1QM 5:1; 4Q266 3 iii 19; 4Q285 4 2, 6; 5 4; 6 2; 4Q376 1 iii 1). The use of the term "Nasi" has been viewed as deriving from Ezekiel (40:46; 44:15), and "all the congregation" may be associated with the plural "princes of the congregation" found in the Hexateuch. substitute designation for a contemporary entity, like "Kittim" or "Judah," but rather is meant to denote the actual name of a heavenly being. This is not a typological adaptation, but represents a development, or transformation, of the understanding of the nature of the individual named in Gen 14:18-20 and Ps 110:4. 
Implicit Interpretive Traditions
Implicit interpretation is, by definition, more difficult to spot than explicit citation or overt typological adoption of terminology. Determining its presence can be a somewhat subjective enterprise. The most basic means of identifying dependence upon a biblical text is linguistic: the occurrence of a rare word in a Qumran text often serves as a flag, directing the reader to a biblical source that can illuminate the context of the passage. 53 A prominent feature of Pentateuchal allusion in Qumran pesher is the pervasive influence of Deuteronomy. The following table lists expressions in the pesharim that derive from Deuteronomy. The idiom "stiff-necked" ‫ערף‬ ‫,קשה‬ is common as an adjective, but the verbal phrase appears less frequently in BH and is more evocative. In 2 Kgs 17:14, Jer 7:26, and Neh 9:16 the verbal phrase is associated with ancestral behavior. 55 The collocation is also found in CD 5:21; 12:3 (and parallels in 4Q267 2 5, 4 13; 4Q271 5 i 18; in 4Q270 2 ii 14 it refers to the rejection of "those anointed with the holy spirit." Cf. 1Q29, 4Q375 1 i 4-5, 4Q376 (J. Strugnell, DJD 19:111-36). 56 The lexical choice of this phrase was inspired by the lemma, "until they seek my face" In addition to linguistic dependence upon Deuteronomy, there are also instances in which pesharim reflect interpretive traditions of passages in Deuteronomy without using language derived from any particular biblical verse. We have already noted that broad traditions concerning restricted access to the Temple/Community probably underlie the references to Deuteronomy in 4Q174 and perhaps in 4Q177. In the latter case, it is Deut 7:15 that is cited, but the traditions about the holiness of the camp are implicit. Similar dependence upon broad traditions, without explicit citation, is found in the controversial passage about crucifixion in Pesher Nahum and in the depiction of the relationship between the priests and Davidic ruler in Pesher Isaiah a . Regarding the reference to "hanging alive" in Pesher Nahum (4Q169 3-4 i 6-9), there is general agreement that the passage includes at least some echo of Deut 21:22. I have argued elsewhere that Pesher Nahum employs the Pentateuchal legislation about hanging for its own purposes, to present a historical event as the fulfillment of divine prophecy. 60 The effectiveness of evoking the verse in this manner would require a pre-existing exegetical tradition, such that an allusion to Deut 21:22 would call to mind humiliation and accursedness associated with hanging/crucifixion. Attestation of such a tradition may be found in 11QT a 64. The pesher of Isa 11:3 in 4Q161 touches upon another controversial topic in Qumran studies-the roles of priestly and Davidic messianic figures. For our purposes, I wish to observe that the pesher is modeled upon the description of the king in Deut 17, and is influenced by the location of this passage, sandwiched between descriptions of the judicial role of the priests earlier in ch. 17 and of priestly and levitical status in ch. 18.
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The pesharim also exhibit evidence of broad exegetical traditions stemming from books other than Deuteronomy. Above, we have noted that the eschatological recasting of the jubilee system in 11Q13 is an extension of earlier interpretation of Lev 25 and 26, with dependence upon the development of the concept of sin as debt. We also pointed out that the term ‫הארץ‬ ‫פקודת‬ probably reflects an adaptation of the latter tradition, with dependence upon Lev 18:25, ‫הארץ‬ ‫ותקא‬ ‫עליה‬ ‫עונה‬ ‫ואפקד‬ ‫הארץ‬ ‫ותטמא‬ ‫ישביה‬ ‫.את‬ I would suggest that the same concept underlies the expression ‫הארץ‬ ‫חובת‬ in 4Q162 2:1. The short pesher interpretation on Isa 5:6-10 (or some portion thereof ) designates the time of the fulfillment of the prophecy: ‫הארץ‬ ‫לחובת‬ ‫הימים‬ ‫לאחרית‬ ‫הדבר‬ ‫.פשר‬ Allegro suggested emending the word ‫חובה‬ to ‫,חרבה‬ and translated "the devastation of the land," but this is unnecessary (as noted by Horgan, although the noun does not appear in Biblical Hebrew, it is attested in Mishnaic Hebrew). 62 Just as the use of distinctive biblical language can point to biblical allusion, the use of nonbiblical language can often flag biblical interpretation-the reworking of an exegetical tradition. The term ‫,חובה‬ obligation, seems to point to the concept of sin as debt, and to the eschatological remittance of that debt by means of the unleashing of divine wrath against the land. In Isa 5:5-7, the metaphor of Israel as God's vineyard is completed with a description of desolation that is similar to the devastation of the land as described in Lev 26. There may also be a linguistic tie between Lev 26 and the lemma from Isaiah. Isaiah 5:9 describes the depopulation of the land with the phrase ‫יהיו‬ ‫לשמה‬ ‫רבים‬ ‫בתים‬ ‫לא‬ ‫.אם‬ The noun ‫שמה‬ itself is not a very uncommon one in the Hebrew Bible (though it is found predominantly in Jeremiah). However, unusual forms of the root ‫שממ‬ pervade Lev 26:31-43, and the locution in Isa 5:9 particularly calls to mind the form ‫,השמה‬ in Lev 26:34.
Our final example of a broad exegetical tradition employed in the pesharim, is the use of the expression "uplifted hand" to describe the deliberate sinfulness of the Community's opponents. In 4Q171 IV 15, Ps 37:35-36 is applied to the Man of Lies. The biblical image of the "ruthless wicked man, who displayed himself like a leafy tree" is associated with arrogant sinfulness. The use of the phrase ‫רמה‬ ‫ביד‬ ‫הזיד‬ ("acted impertinently with an uplifted hand") to describe a religious opponent of the Community has the force of a technical term, rooted in a sectarian interpretation of Num 15:29-30 that is found in 1QS 5:11-12 63 : ‫בבריתו‬ ‫החשבו‬ ‫לוא‬ ‫כיא‬ of the Patriarchs), 4Q180, and the Damascus Document, then this further corroborates the alignment between the number of copies of a biblical book at Qumran, and the use of that book for pesher-type exegesis. Although Genesis does not present itself as prophetic communication, it was viewed in antiquity as an eschatological paradigm. Determinism and reward and punishment were essential ideas in the worldview of the Qumran Community, and in the milieu in which the Community emerged. The use of the word "pesher" in treatments of the Genesis and early Exodus narratives demonstrates the development of these ideas. Apocalyptic understanding of biblical narratives about the Urzeit, as represented by 1 Enoch and Jubilees, became more narrowly focused in Qumran writings. There was a move toward the construction of a myth in which the deeds of the first beings and patriarchs are viewed as a vehicle for revelation about the Community's own situation and imminent salvation. The Community perceived this salvation as a reward for their own proper observance of the law, in fulfillment of the prediction of conditional restoration that is central to the articulation of covenantal nomism in the framework of the book of Deuteronomy.
